Introduction
It is generally recognised that China has come of age as an economic power and that it is spreading its influence. China is the most populous country in the world and it is estimated that it will become the leading economic power by 2018. The 'sleeping giant' from the East has awoken, and it is seemingly making up for lost time.
It is also generally recognised that Africa is on the rise. Events such as the 1994 democratic elections in South Africa and the more recent Arab spring (insofar as it affected African countries such as Tunisia, Egypt and Libya) appear to strengthen this idea. However, Africa needs a great deal of support in facing its many challenges. China is apparently willing to participate in Africa's economic emancipation. China and Africa need each other for different reasons, but a successful relationship could represent a long-awaited turning point for Africa. There are already more than a million Chinese citizens in Africa, and Chinese construction programmes worth billions of dollars have become important factors in the development of most important African metropolises.
It can be argued that the role played by China will be a significant and determinative event in post-colonial Africa. The question is whether Chinese influence will be a 'magical factor' capable of stimulating economic growth and thereby eradicating poverty, disease and illiteracy in Africa. Africa's colonial past has instilled scepticism amongst many Africans as regards foreign influence. The question is: will China's economic and cultural involvement truly benefit the African continent? To answer this question, we must address an underlying question: what are the factors requisite to ensuring a lasting and fruitful relationship between China and its African partner-countries?
As is also generally accepted, many mistakes were made during the West's long involvement in Africa. Western influence, although well entrenched in the continent, is clearly waning, as is evident in diminishing commercial ties. It would certainly be short-sighted of any nation interacting with Africa to ignore past blunders. But effective Chinese involvement in Africa will also require a considerable degree of diplomacy, planning and sound business acumen. Africa is divided into 54 states (all of which are represented at the AU) and has no common language. The continent is plagued by political unrest and war and threatened by a Christian-Muslim divide in the north, whilst it continues to suffer from unstable governments and corruption and widespread illness and disease. It also still lacks effective infrastructure. All of these are amongst the many factors that presently prevent significant development.
by former South African president Thabo Mbeki never got off the ground, mainly because of economic constraints. Meanwhile, China has skills, monetary muscle, human capital, a strong work ethic and the historical experience of conquering poverty and attaining the skills that can be used in a liberal market economy to its advantages. Moreover, it needs resources to maintain and grow its mammoth economy. Chinese involvement may change the African scene and perhaps help to realise some of the continent's much-needed infrastructure. 1 But more is at stake than economic relations. Economic involvement at such a gigantic scale inevitably involves a range of other factors. Seen from the African perspective, some of these concern African cultural values, Africa's voice in the global arena, environmental concerns in view of increased industrialisation and socio-economic issues. Will Chinese influence make a momentous difference on these levels as well? If Chinese foreign relations are built on cultural and philosophical ideas from its own past, then it is inevitable that an important aspect of China's involvement with other countries will involve a dialogue between its ideas and traditions and those of other cultures.
South Africa is one of the so-called BRICS countries (Brazil, Russia, India, China and South Africa). Its government favours intra-African trade, as well as trade with BRICS countries and the East. Traditionally, Europe, the UK and USA were dominant trade partners, but the People's Republic of China (PRC) has been South Africa's biggest trading partner since 2010. China's investment projects on the African continent topped $200 billion in 2013.
No one can doubt the seriousness of South Africa's commitment to strengthening ties with China. Simultaneously the ANC is eager to strengthen ties with the other BRICS countries.
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The following initiatives between China and South Africa stand out:
• The first visit by a government official to China after the first democratic election in 1994 was the visit of South African Deputy President Phumzile Mlambo-Ngcuka to 
The impact of Chinese presence in Africa
Bilateral trade between China and African countries reached $210 billion in 2013. An impressive range of cultural and other programmes were launched as part of the programme (see Africa -News and Analysis, 04 May 2014). Large-scale Chinese construction programmes were undertaken and completed very efficiently over short periods of time with predominantly Chinese workers. China has huge investment interests in Angola, the DRC, Nigeria, Kenya, and South Africa, to mention only some of the most significant investment relationships.
5.See Hao (2014 
Post-colonial lessons learnt
In an interview with the Financial Times (Russell 2013), South Africa's President Zuma warned Western companies to change their old 'colonial' approach to Africa or risk losing out even more to the accelerating competition from China and other developing powers. He said that Western businesses and governments have a 'psychological problem' and are still prone to lecturing Africa. 'Instead of saying: "Let us help you", they come and they say: "Change your economic structure. Don't do this. Do that."'
In his view, this attitude was tainted by more than a hint of colonialism. 
China's success story a recipe for Africa?
The Chinese economic success story of the last 30 years is based on the country's access to abundant and cheap labour. (This is also valid for India, but that country cannot boast the same successes.) Other factors -such as the emergence of economic globalisation, the digital revolution, lower transaction costs for capitalism and availability of large numbers of well-trained Chinese graduates 8 -must be taken into account. The Chinese government itself is another important factor: it directly or indirectly commands a large proportion of national assets and income, and is in a unique position to allocate resources. The government is also not subject to the pressures faced by other, democratic (Chai 1961:69) . Chinese culture may be built on the pillars of Confucianism, Taoism and Buddhism, but these traditions are so old and so diffused over so many population groups that it is difficult to decide which of their aspects are still relevant today. To what extent can ancient wisdom be normative in a global world in which human rights and democratic accountabilities are widely accepted?
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The Western analogy may be informative. We know that Western thought has its basis in classical Greek culture. To pinpoint direct causal lines of thought is however difficult. Chai (1961:xxiii) refers to early Greek migration which eventually covered the limits of the world as it was then known. The Greek migrations were linked to curiosity about the universe and man's role in it and boosted the interaction between philosophy and science as expressed in the work of Pythagoras, Plato, Aristotle and the like. Developments in China were radically different, probably largely because of geographical factors. China lies in the centre of the great land mass of Eastern Asia and it is likely that no need was felt for outside exploration. 'It is not surprising to find the world of man more important to the ancient Chinese than the world of nature. Their thought was focused on social and political problems instead of scientific ones, with the result that, where the Greeks were scientists 9.Although probably a legendary figure, he is reckoned a contemporary of Confucius.
10.It needs to be pointed out that Taoism is critical of Confucianism, and therefore not merely a continuation of it.
11.The aim of Confucianist humanism is to protect the ruler, not the ordinary people.
Though it claims to be concerned for the people and to pay attention to their needs, what it is really interested in is in using them to serve the ruler's own interests. Confucianism divides people into two groups: mental labourers and manual labourers. 'Those who do mental labour rule and those who do manual labour are ruled. The Confucianist ideas of patriotism, world commonwealth and harmonious relationships have exerted great influence on modern human rights thought. In the past, they encouraged the Chinese people to safeguard their state independence and national sovereignty, to fight for freedom and human rights. At present, they are still of theoretical and practical importance in dealing with various relationships, in promoting world human rights dialogue and cooperation, as well as pushing forward Chinese and international human rights development' (see Chunde 2014) .
and philosophers, the Chinese were political theoreticians and philosophers' (Chai 1961) .
In Africa, too, where exploratory migrations similar to the Greek example were absent, the emphasis fell on community life. It was the people that determined the fate of the people, the community that determined the place of the individual and it was in the communal realm that the ideas that shaped the fate of the community were born. This is captured by the African idea of ubuntu. Because of this specifically African history, it may be that a natural affinity between African and Chinese philosophical ideas can be identified.
Mencius usually converted political issues to moral ones. This emphasis makes him such an important thinker in a context were present-day international relations are based on Chinese philosophy. Xu (2011:178) stresses the importance of morality in this context: 'The influence of morality and values cannot be discounted in international relations or in a state's foreign policy. Hence, Mencius's international political philosophy with its moral idealism still has something to contribute to the realisation of China's foreign policy and to international relations theory' (Xu 2011) .
A common thread in traditional Chinese thought, and in Confucianism, is the idea that all human beings are born and brought up in the context of a family, and that the world is nothing but an enlarged family (Chun 2012:xi) . Filiality, that is, 'the relation or attitude of a child to a parent' 12 , is related to this and the paradigm for all inter-personal relations. This is not foreign to the African idea of ubuntu, and fits in with the idea of the extended family as important pillar of social life.
As the prominent intellectual Yan Xuetong maintains, 'any creation in China's international relations theory must be on the basis of our ancient, traditional culture and thought. On the basis of traditional cultural thought we should mirror the experience of foreign theories and in that way we can more quickly create a worthwhile theory' (Xin 2011:239-240) . Taking the difference in worldviews into account, as well as differences in the political, culture and social worlds of ancient Chinese sages and present-day leaders, one cannot but suspect that lessons taken from the past will be those that in one way or another suit what leaders wish to achieve today.
The same hermeneutical questions confront all present-day religions that are based on ancient texts. But hermeneutical and other important preconditions are conceded by Qianru (2011:154-155) . He mentions that research in pre-Qin interstate philosophy has attempted to formulate abstract principles linked to a specific historical background and then to use these principles to interpret texts by the pre-Qin masters. Analytical and other methods were used to find logical connections in these texts, which were then compared with Western international political theory. The results were then applied to real politics (Qianru 2011:155) .
Because of the difficulty in verifying the truthfulness of historical events, the emphasis fell on the thought of the pre-Qin masters. Qianru acknowledges that 'no reading of history is able to free itself entirely from the subjective hermeneutical perspective of the research' (Qianru:156) . It is therefore meaningful to identify the factors singled out by leading Chinese thinkers as the foundations of present-day Chinese culture. We select a few pivotal ideas.
Heaven, earth and the human
It is difficult to determine whether Confucianism is a philosophy or a religion or a kind of spiritual morality. From a Western philosophical point of view, Confucianism is strictly speaking not a philosophy, although it does involve elements of wisdom; it might perhaps be identified as an ethical system, with the emphasis on harmonious relations between ruler and ruled, patriarch and family, and other members of the family. But Confucianism is not a religion either, and should not be identified with Buddhism or Daoism.
The question is now whether the Chinese success story can be ascribed to the ethos of Confucianism. In his 1915 publication The religion of China: Confucianism and Taoism, Gellner indicated that Weber sets out to evaluate (perceived) differences in the economic performance of China and the West. Weber asked whether, at any point in their history, non-European civilisational traditions had within them the religious and cultural resources to give rise to a 'capitalist spirit', as had occurred in the forms of Protestantism that emerged from the Reformation in Europe and later in North America. His studies of China, South Asia, and the Islamic world were a counterpart to his famous 'Protestant ethic' thesis in the European context (Gellner 2011:49) .
Chinese culture, he argues, did not develop capitalism to the same extent as the West. He ascribes this to a number of factors, including Chinese urban development, Chinese patrimonialism and officialdom and the influence of Chinese moral philosophies and religion (Confucianism, Taoism). Chinese cities never attained political autonomy and in fact sometimes enjoyed fewer rights than villages. The lack of city development was partially due to strengths of kinship ties, which stemmed from religious beliefs in which ancestral spirits were central, and consequently served to maintain strong ties to the villages in which one's ancestors lived. Chinese guilds also competed against each other for the favour of the emperor, and did not cooperate to fight for more rights (see Gellner 2011: 48-62) .
The key condition lacking in China, according to Weber, was a necessary 'spiritual' factor, some equivalent of the Protestant ethic capable of inducing entrepreneurs to live austerely, endlessly reinvesting their profits in further capitalistic activity. Instead the Chinese chose to focus their efforts in turning themselves (and their progeny) into gentleman (Gellner 2011:50) . Chinese civilisation had no religious prophecy, nor any powerful priestly class. The emperor was the high priest of the state religion and the supreme ruler. As Weber understood it, Confucianism tolerated the simultaneous existence of many popular cults and made no effort to organise them as part of a religious doctrine, whilst nonetheless curtailing the political ambitions of the priests and officials of these cults. Instead it emphasised the need to continually adjust to a changing world. This was in sharp contrast with medieval Europe, where the Church was often able to superimpose its will on secular rulers, and where rulers, nobility and the common folk shared the same religion.
As Peter Berger (2012:2) puts it: 'Thus there has been the view of Confucianism as nothing but a secular, perhaps even a secularising morality. There has also been the view that Confucianism, despite the overwhelmingly secular content of its teachings, is based on a worldview that is ultimately religious -indeed the view that Confucianism is a religion.' But in his view the values promoted by Confucianism are secular and are not bound to religious beliefs or practices. It can be regarded as a secular morality because its teachings are almost exclusively concerned with behaviour. Its central values concern altruism or human-mindedness (ren), ritual and etiquette (li) and filial piety (xiao). These moral principles are applied to the so-called 'five bonds' -between ruler and subject, father and son, husband and wife, older and younger brother and friend and friend. The first four 'bonds' are explicitly hierarchical; the fifth deals with relations between equals, but the assumption is that they are equal in status within the overall hierarchy (Berger 2012:2-3). Chai (1961:36-37) sees the notion of ren as the hermeneutical key to Confucianism. It stresses good relations. It teaches one how to be a good ruler, citizen, parent, child or neighbour. 'If modern civilization is to survive, human relations, instead of being based on domination, must be founded on the principle of ren' (Chai 1961:38) . Ren is built on filial piety. Filial piety is feasibly the cornerstone of Chinese culture, pre-dating Confucius by some time. It can be seen as the generic source of all virtue, serves as the basis of public morality, maintains the spiritual continuity between the living and the dead, and links together the creative powers of Heaven, Earth and Human order. It concerns authority and responsibility and represents the Confucian principle of reciprocity or mutual response (De Bary 1999:325) . What Heaven has endowed is called nature. To 'follow nature' is called 'the Way'. Cultivating the Way is called instruction (see De Bary 1999:334) .
According to Berger (2012:3-4) , the Confucian belief in tian, usually translated as 'heaven', is unambiguously religious. He sees it as a cosmic and supernatural order that transcends the empirical world, over which it presides and with which it interacts. It thus serves as the religious foundation for all the secular virtues propagated by Confucian teachings. It is most clearly expressed in the notion of the 'Mandate of Heaven'. We will focus on this in more detail.
According to Chun (2012:x) , in Chinese religious thought the integration of Heaven and Human involves all physical beings. Civilians were seen as heavenly citizens (tianmin), emperors as heavenly sons (tianzi), and every human being was seen as endowed with heavenly conscience (tianliang). Humans are born with heavenly benevolence, and Confucianism values human life greatly. Confucian social morals became the civilian norm and basis of the official societal ideology. The chief moral principles were filial piety, loyalty, and righteousness to family, country, and the world under heaven. Chun (2012:36) identifies the 'five meanings of heaven' as sky, nature and natural law, the idea of God
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, moral principles and fate as destined by the heavens (see also De Bary 1999:335). The Mandate of Heaven grants the emperor the right to rule and is applicable to only one emperor at a time. It implies that the emperor is competent and virtuous. It also implies that no specific dynasty is guaranteed to rule for ever. The Mandate of Heaven is given to a just ruler who is called Son of Heaven. Heaven will not mandate a despotic ruler, and despotism will result in his fall. Once fallen, a ruler has lost the Mandate of Heaven. The fall of the emperor as the result of a successful rebellion is a sign that he had lost the Mandate of Heaven and the rebel leader has gained it.
The idea was first applied to the rule of the kings of the Zhou Dynasty (1046-256 BCE) to support their claims to be just rulers, and to legitimate their overthrow of the earlier Shang dynasty. Similarly, the Qin Dynasty ended in 206 BCE after successful uprisings led by the peasant rebel leader Liu Bang, who founded the Han Dynasty. The same happened in 1644 when the Ming Dynasty (1368-1644) lost the Mandate and was overthrown by Li Zicheng's rebel forces. Li Zicheng's rule was in turn ousted by the Manchus, who founded the Qing Dynasty (1644-1911), China's last imperial dynasty.
All under heaven and possessing all under heaven
Xunzi (313-238 BCE) was a philosopher who lived during the Warring States Period. The basis of Xunzi's view of state power was the idea of 'all under heaven'. He identified three kinds of international powers, namely humane authority, hegemony, and tyranny (De Bary & Bloom 1999:161-183; Yan 2011:70) . Like Mencius, Xunzi believed that it was the humaneness and rightness of the true king that justified his unassailable authority and an ability to compel the allegiance of others (De Bary & Bloom 1999:166) .
'All under heaven' means world leadership and not simply heading a state. World leadership or 'possessing all under heaven' cannot be seized, but is given (Yan 2011:86) . Mencius considered human nature to be good; on this basis he defended the Confucian ideal and developed an account of the self-cultivation process. Xunzi challenged this view and articulated the alternative view, that human nature is bad. Yan (2011:87-88) has argued that Xunzi's idea that morality was the foundation for attaining leadership under heaven by 13.Heaven was believed to be the origin of all beings in the universe. The Shang Dynasty developed a hierarchy of gods for the religion. The highest being of heaven (god) was followed by the natural world, and then human ancestors (see Chun 2012:42).
using the example of The Vatican occupying a small space but exerting its authority right over the world. For Xunzi, only a sage could possess humane authority: 'The sage is someone who possesses the Way, is perfect all round and is the standard for judging the authority under heaven' (Yan 2011:87) . In contrast, hegemony is regarded as 'a condition of interstate domination in which the ruler's moral level falls short of that required for humane authority …' (Yan 2011: 88) . As might be expected, tyranny is ranked lower than hegemony because it relies on military force and stratagems to invade the territory of other states (Yan 2011:89) .
By contrast, Xunzi viewed human nature as evil. In his view, people strove only for personal gain. This led to competition and, inevitably, to violent conflict. This is a stance based on political realism, which 'believes that politics, like society in general, is governed by objective laws, which have their roots in human nature … Human nature, in which the laws of politics have their roots, has not changed since the classic philosophies of China, India, and Greece endeavoured to discover [them]' (Yan 2011:92 Xin 2011:229-237, 239) .
When he returned to China after completing his Berkeley studies, he noted that no one studied the motives behind Chinese foreign policies, or how they worked in practice, or the relation between the country's domestic policies and foreign policies (Xin 2011:238) . These were pivotal issues that he set out to study.
Yan's vision for Chinese foreign relations is frank. In his view, China's national interest is the starting point of all its foreign policy (Xin 2011:238) . At the same time, though, he argues that China's international relations theory must be built on the basis of the country's ancient, traditional culture and thought (Xin 2011:239-240) . This is worked out in detail in Chapter 2 of his book (Yan 2011:70-106) . He also identifies a problem currently faced by China: its lack of meaningful academic critical discussion, which he sees as a result of the political set-up in China. International relations cannot be severed from politics, and politics cannot be freely discussed (Yan 2011:240) . He laments that foreign relations policy did not allow more freedom in the development of foreign relations theory, which is only currently beginning to develop (Yan 2011:246) .
A question that arises here is: How can present-day foreign relations theory be built upon a philosophy as well as a series of 'historical' events that occurred long ago? For it appears that present-day official thinking is based on the pre-Qin period and its interstate political philosophy, which have been selected as the main source and reference for understanding present-day foreign policy (Qianru 2011:147) .
The Zhou dynasty (c. 1046-256 BC) followed the Shang dynasty and preceded the Qin dynasty. Although the Zhou dynasty lasted longer than any other dynasty in Chinese history, the dynasty's actual political and military control of China lasted only until 771 BCE, a period known as the Western Zhou. In about 900 BCE, the feudal empire of Zhou began to decay, as the princes of individual feudal states grew stronger and weaker states were eliminated by warfare (see Chai 1961:xxiv; Qianru 2011:148) . During the spring and autumn periods (8th to 3rd century BCE) several large princely states enjoyed sovereignty and control over territory -indispensable features of any modern state. 
Confucius institutes in South Africa

Buddhism in South Africa
The Chinese do not consider Buddhism to be a significant part of Confucianism. In the South African context, Buddhism has traditionally been more important than Confucianism. Buddhism was first introduced to South Africa on a very small scale by Indian indentured labourers who were drafted into the sugar industry around Durban in Natal after 1860 (Krüger 1991:32) . Around 1917 the Overport Sakya Buddhist Society was formed under the inspiration of Rajaram Dass, the son of an Indian Buddhist revivalist. This organisation later became the Natal Buddhist Association. Buddhism, however, never had a black following in South Africa and Buddhist activities are limited to the initiatives of some individuals in Natal and the Western Cape (see Krüger 1991:32-33) .
Various Buddhist groups grew up in the major cities from the 1970s, and there has been a proliferation of distinct Buddhist traditions since the mid-1980s. 17 These include Theravada, Zen, Nichiren and Tibetan schools. The Fo Guang Shan Buddhist order has erected the Nan Hua Temple, the largest Buddhist temple and monastery in Africa, in the town of Bronkhorstspruit near Pretoria.
The following persons have contributed significantly to the establishment of South African Buddhism: Rob Nairn (Buddhist teacher, author and populariser); Leela Verity (founder and director of Sat Chit Anand); Heila and Rodney Downey (students of Zen Master Seung Sahn); Jennifer Woodhull (student of Pema Chödrön); Kelsang Mila (resident teacher at the Vajrapani Centre in Johannesburg) and Professors Michel Clasquin and Jacobus Krüger (both from the University of South Africa). Mahayana Buddhism has received quite some attention in South Africa, possibly because of some similarities between its views and those of Christianity. The bodhisattva ideal advocates the dedication of one's life to the well-being of the world, for example (see Keown 2013:62ff.; Krüger 1991; 1995) .
A PEW study estimated that in 2010 between 0.2% and 0.3% of the South African population, or between 100 000 and 150 000 people were adherents of the Buddhist tradition. This may include adherents of Taoism and Chinese folk religion. However, the number of active practitioners of Buddhism might have been quite small (see Pew Research Centre: Religion and Public Life 2012).
Buddhist traditions are represented in South Africa in many forms. Temples, centres and groups are common in the metropolitan areas and the country is thought to include the largest Buddhist community in Africa. The very impressive Buddhist temple, the Nan Hua Temple Complex, is situated at Bronkhorstspruit, which is near Johannesburg and 60 km from Pretoria. Krüger (1995:14) mentions that Buddhism is exotic to South Africa, and even feared. This attitude may be applicable to a small minority of Christians, but it remains true that Buddhism is not a religion in the normal sense of the word and is generally not experienced as a threat. In 'secularised' form it is practiced in the forms of Yoga, mindful meditation and reiki healing, amongst other practices. These are not essentially religious, but adhered to out of health or wellbeing concerns, and sometimes as a matter of fashion. Ideas pertaining to reincarnation, karma, chakras and various practices having their origins in Buddhism and Hinduism are not uncommon (Singleton 2014:152) . Chai (1961:38) criticises Confucianism as being too humanistic, too focused on an ideal life and too little interested in the need for progress and change. 'Thus the old systems are to be preserved but not reformed; the ideas of the past to be venerated but not criticised. The result has been an overbalanced conservatism that the modern Chinese are most emphatic in condemning' (Chai 1961) . Chinese foreign policy could have focused on pure presentday pragmatic concerns without reverting to the country's cultural legacy and traditions. But it appears that its respect for tradition and age-old ideas has tremendous appeal and offers adherents hope for the future. The extent to which ageold philosophical ideals will affect present-day realpolitik where politics seeks to accommodate human needs remains to be seen.
Resumé: Confucianism and African religions
Reading this discussion in light of the African principles discussed, it would appear that there are sufficient mutual points of contact. The challenge would be to translate these to everyday pragmatic action.
The economic presence and impact of China in Africa cannot be doubted. This influence will become stronger as more investment and mutual cooperation deals are made and begin to take effect. China has no colonial interests in Africa, nor would they be needed as long as economic pacts ensure a steady flow of raw material to China.
The interesting question is why China spends so much time and effort on establishing Confucianism on the continent. The country's emphasis is very evidently not on Taoism or Buddhism but on Confucianism, as can be seen from the number of institutes that have sprung up on the continent. Confucianism is not a religion, but neither is it comparable to classical ideologies. Should it be valued as a kind of secular spirituality? Even this cannot be stated with certainty. The question is how it will affect Christianity, Islam and African indigenous spiritualities. We know that Confucianism is reviving in China and spreading in countries all over the world. New interactions between the revived Confucianism, Islam, and Christianity are inevitable.
Books have been published recently that focus on Confucianism as a spiritual tradition. The work of Fenggang Yang and Joseph B Tamney is a good example. It is a collection of articles by prominent intellectuals in China and the West, many of them leading experts in multiple disciplines.
That the 2500 year-old Confucian tradition is reviving cannot be doubted. It boasts a spiritual richness, practical wisdom and guidance regarding topics such as self-cultivation, education, family relationships, social commitment and political engagement. This is not unique to Confucianism. What is unique is that for the first time in history, Africa will be confronted with these ideas and the culture that supports them. This poses fascinating challenges for established African religions.
Sino-Afro history is still in the process of being constructed. Chinese initiatives to introduce Confucianism to Africa may have a fruitful outcome -with the proviso that a frank dialogue between Confucian and African ideas will be necessary. It can be expected that, as Chinese economic activity becomes more conspicuous on the continent, cultural interaction will follow. If both parties put their cards on the table, and if the interactions are mutually beneficial, a fertile relationship can be expected for decades to come.
